the two categories of Pauline thought: "remnants from Judaism" and "Christian gospel." Ranged under the rubric of Jewish remnants were the ideas of final judgment eternally distinguishing the saved and the lost on the basis of "just due"; the Parousia as the decisive moment of the resurrection and redemption of the body; the messianic reign, beginning with the Parousia and the resurrection of those in Christ and ending with the reduction to impotence of the last enemy, death (=the resurrection of all) and the handing over of the reign to the Father (1 Cor 15:24-26). Ranged under the specifically Christian gospel were salvation by the pure charis of God, the indwelling pneuma, shaping in the believer the image of Christ's death and resurrection, and for those in Christ the unhindered union with the Lord-clothed with a heavenly body-immediately upon death (2 Cor 5:1-10; Phil 1:23). Pfleiderer abstained from all effort to reconcile these two quite "incompatible" sets of ideas; for that, he thought, could only be done by recourse to "arbitrary criteria."
13
Pfleiderer was undeterred by the flat impossibility of finding significant Greek analogies for (to say nothing of Greek attestation of) any part or aspect of the specifically Christian gospel, be it the pure gift of righteousness by faith, or the indwelling, energizing, patterning pneuma of God/Christ, or entry into immortality with a radiant doxa-body prepared in heaven. In 1887,14 years after his two-volume work on Paulinism, he returned to the theme of Paul's Hellenized eschatology in Primitive Christianity.
14 Here Paul's development away from Jewish thinking into Alexandrian Platonizing was attested by 2 Cor 5:1-10, supplemented by Phil 1:21 f. and 3:8 f. Paul, in a word, drew on Hellenistic resources to spiritualize the Christian hope of salvation and, incidentally, to provide a neat exit out of the dilemma of the delayed Parousia. As Albert Schweitzer remarked of this confident, comprehensive view, Pfleiderer believes also that he can show the course of the development by which the new conception was arrived at. In 1 Thessalonians, he thinks, the Apostle still rested unquestioningly in that notion of a corporeal resurrection which primitive Christianity shared with Judaism. But in the explanations of I Cor. XV the influence of the Greek ideas becomes observable, while in 2 Corinthians and Philippians it becomes dominant.
15
Pfleiderer's Paul-who moved back and forth between Judaic resurrection and Greek immortality, without being conscious of the divergence between the two sets of ideas, yet without ever mingling them-was unmasked as an exegetical illusion by the superior (if still quite fallible) synthesis of Richard Kabisch. 16 In opposition to Kabisch, Ernst Teichmann in 1896 produced a monograph in the form of twin essays on the Pauline conceptions of resurrection and judgment. 17 According to Teichmann's reconstruction, Paul's thought on the resurrection of the dead registered a movement from Jewish apocalyptic spirituality to Hellenistic Wisdom spirituality. Like Pfleiderer, Teichmann argued that this evolution could be traced through three stages. In the first stage (1 Thess 4:13-17) Paul affirmed a resurrection of the dead in the sense of a resuscitation of the corpses of the faithful, an event to take place at the Parousia. In a second, mediating stage (1 Cor 15:50 ff.) he affirmed the annihilation of everything earthly, including the earthly body, and the appropriation of a new, spiritual body-still, however, to take place at the Parousia. In a third and final phase, represented by 2 Cor 5:1 ff. and, still better, by Phil 1:21 ff., resurrection has been abandoned, or abandoned in all but name, in favor of the bestowal of a new body at the moment of death.
18
This scheme of development drew attention to the intermediate stage represented by 1 Cor 15:50 ff. In this passage Paul introduced the notion of transformation. In 1 Thess 4 resurrection had no more implied "transformation" than had, for example, the story of Elijah swept up to heaven in a fiery chariot. But now transformation must make its appearance as a consequence of the Pauline antithesis of sarx and pneuma. Moreover, for Teichmann "transformation" really meant "total annihilation."
19 Sarx would be annihilated and man created anew. Hence Paul's maintenance of the idea of resurrection was incoherent with the real character of his thought. By the time of 2 Cor 5 it had been dropped; for here the new soma, which had existed in heaven since the creation, has "replaced" the earthly body.
20
On the text of 2 Cor 5:1-10 Teichmann made five points: (1) the earthly body, destined for decay, is an obstacle to our union with the Lord; (2) but for every individual believer God has prepared a heavenly body to clothe him at the moment of his death; (3) "nakedness" images the pneuma stripped of its earthly body and separated from Christ; (4) this fate, however, will not befall the believer; (5) 
22
The basic idea in Teichmann's account was derivative from Pfleiderer: the "Spirit" of God bestowed in baptism was the seed of personal survival. At one time the Apostle's eschatological thought had been well represented in the image of the glorious return of Christ to earth; but, without ever abandoning this now empty image, Paul arrived finally at an eschatology better represented as the believer's ascent into the heavenly world. True, Paul never managed to shake off the hope of being united to Christ without having to die. But that merely betokened the inescapability of biographical limits: Jewish-Greek syncretism was the Apostle's daily bread.
23
The Pfleiderer-Teichmann line has had unlikely success in England. R. H. Charles, in his 1899 study of "future life" according to Israel, Judaism, and Christianity, 24 maintained that 1 Cor 15 argued incoherently (a) for corporeal continuity between the dead and the risen, and (6) for the postponement of the resurrection to the Parousia. When writing 1 Cor 15, Paul "does not seem conscious" of the contradiction, but by the time he wrote 2 Cor 5 he had "become conscious of the inherent inconsistencies of his former view" and abandoned it in favor of the resurrection of the righteous following immediately on death.
H. A. A. Kennedy in 1904
26 observed that Paul's eschatological conceptions, though by no means worked into a systematic account de novissimis, had a far greater mutual congruity than some recent investigators have been willing to recognize. But in an age when the notion of development is regarded as the key to all problems, it is perhaps natural that scholars should use it in explaining certain phenomena which look like antinomies in the Pauline Epistles. This view has been worked out to its furthest limit by Sabatier, Pfleiderer, Teichmann, and 28 The answer was, "we shall all be transformed" (51b). That is, "the dead shall rise incorruptible, and we [the living] shall be transformed?" (52bc). Second, he turned to 2 Cor 4-5. In the first verses of chapter 5 Kennedy interpreted the issue as that of survival to the Parousia (stenazomen in w. 2 and 4 had a striking parallel in Rom 8:23). But his recoil from the opinion that between 1 Cor and 2 Cor Paul had changed his mind about resurrection did not allow him to acknowledge that Paul might have meant what he said about dying and being "at home with the Lord" (w. 6-9). Kennedy concluded at most to a negative result: for Paul death could not bring the believer into separation from his Lord. 29 Paul's yearning (w. 2-8) was, as before, "for the immortality of the soma pneumatikon" at the Parousia. 30 Kennedy accordingly referred the two states contrasted in 2 Cor 5:6-9-"being at home in the body and absent from the Lord"/"being absent from the body and at home with the Lord"-to life in the natural or fleshly body and life at the Parousia in the spiritual body. Now, there is no argument over the sense of the first limb in this contrast: but, whereas there appears to be no visible support for Kennedy's reading of the second limb ("being absent from the body and at home with the Lord" = Parousia), the parallel of of God (that is, the existence proper to salvation in the age to come) as they were; rather, the condition of entry into the age to come, whether for the living or for the dead, was a divinely wrought transformation to take place at the Parousia: "we shall not all sleep, but we shall all be changed." 
First, it was hardly a secret among Paul's Christian contemporaries (for it was no secret in the eschatological instructions whether of Paul or of other early Christian teachers
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) that not all would die. Though some had already died and others, including Paul himself, might still die, nevertheless the Christian faithful (and Paul hoped to be among them) would live to see the Parousia. The secret, accordingly, was not future preservation of Christians from death, nor was it a differentiation of two classes at the Parousia, the living and the dead.
72
Was the secret, then, the fact of the transformation of those risen from the dead? Hardly. Earlier, Paul had already said: speiretai en phthora, egeiretai en aphtharsia; speiretai en atimia, egeiretai en doxé; speiretai en astheneia, egeiretai en dynamei; speiretai soma psychikon, egeiretai soma pneumatikon. The sowing takes place in decay, the raising in immunity to decay; the sowing in humiliation, the raising in glory; the sowing in weakness, the raising in power; a natural body is sown, a spiritual body is raised.
( The secret, then, must be this: although those still living at the Parousia would not die, they too-like those raised from the dead-would at that same moment be transformed.
The sense of the passage as a whole is clarified in the light of this interpretative option. The living would indeed not pass through death, but, like the dead and at the same moment as the dead, they would be "changed." Christ's victory over the last enemy, death, would be effected by the transformation of all. Neither sarx hai haima nor hé phthora could 71 Regularly assumed in Matthew, Mark, and Luke is an apocalyptic thesis according to which the Son of man will come to gather his own before they are exterminated in the eschatological ordeal. Two examples out of many: "But when they persecute you in one town, flee to the next; for truly I say to you, you will not have gone through all the towns of Israel before the Son of man comes" (Mt 10:23); "there are some standing here who will not taste death before the Son of man comes" (Mfc 9:1; parr. Mt 16:28; Lk 9:27).
72 It should be remembered that in writing to the Thessalonians Paul's point was not that those still living would not die (that was taken as settled), but that the dead would not fail to join them in salvation at the Parousia. enter into life without being changed.
Here we should emphasize that Archibald Robertson and Alfred Plummer, 73 Adolf Schlatter, 74 and Joachim Jeremías 75 were completely right in observing that hê phthora in the second line of the distich of v. 50 is not synonymous with sarx kai haima; for, contrary to the RSV and the NEB, hê phthora does not mean "the perishable"; 76 it means "corruption" (NAB) or "decay" (Goodspeed). In context this must be an abstraction pro concreto referring to "the dead." The distich, then, states a predicament: neither the living nor the dead can enter the reign of God as they are. But with the triumphant announcement "we shall all be changed," the "secret" following the distich addresses and disposes of this predicament. The living as well as the dead will be transformed. Verses 53 f. accordingly celebrate the entry into the reign of God respectively of the dead (to phtharton, this being of decay) and the living (to thnêton, this mortal being).
The whole passage (50-57) was occasioned (as H The second class of indices to hope of survival to the Parousia in 2 Cor 5:2-5 is not linguistic so much as conceptual. The key ideas are antithetical: being "clothed" (=embodied) versus being "naked" ^disem-bodied), these two states corresponding respectively to the living and to the dead; at the Parousia those still living will "put on" a heavenly embodiment "over" their earthly embodiment. This was substantially established by J. N. Sevenster in a 1953 essay which, though sometimes unidiomatic and infelicitous, was a remarkable exegetical achievement.
79
Sevenster not only established the probable sense of gymnos (naked=disembodied); he went further, to trace the way in which the text, supposing three states (this life, the disembodied state of the dead, and the consummation-event of resurrection/transformation at the Parousia), gave expression to two comparisons. In 2 Cor 5:1-4 the prospect of the third state is far more desirable than the prospect of the second; in 2 Cor 5:6-9 the second state, insofar as it means "being with the Lord," is simply superior to the first. The second state, when set against the third, is far from desirable (w. 2-4); but, when compared with the first, it is objectively and subjectively preferable (w. 6-9).
I would add two observations to those of Sevenster. First, the object of the stenazein (and baroumenos) motif is twofold: recoil from nakedness and longing for the Parousia; but the second of these objects must not be overlooked, for it may be the more fundamental of the two (cf. Hans-Georg Gadamer recalled Luther's statement of the issue: "Whoever does not understand the things cannot draw the sense from the words" (qui non intelligit res non potest ex verbis sensum elicere).
83
There are more positive formulations of essentially the same principle: (a) "preunderstanding" of the text is given in independent access to its referent (die Sache: not "the subject matter," but the referent in its integral relevant reality), and (6) text supposes a "life-relationship" to the referent and hence to the text.
84
It follows that there is nothing so futile as positivistic objectivism, with its "principle of the empty head," 85 according to which the less the interpreter has in his head, the more likely he is to avoid "reading into the text" his own opinions and prejudices. To understand a lecture on color, it is no advantage to be free of prejudices by having been born blind. On the contrary, the blind man finds discussion of color obscure precisely because he lacks independent access to the referent, i.e., to color.
It may be worth our while, then, to pause over the referent or die Sache. And in the present instance this is-what? The resurrection of the dead, an event conceived as belonging to a climactic future, when the risen and glorified Christ will destroy the last enemy, death.
What can be our access to an as yet nonexistent event? It is not empirical in the sense that our access to the everyday events of our lives is. Nor is it well exemplified by access to history, though history, too, intends events nonexistent in our own present. The access to history is through a reconstructive activity of intelligence working on data variously mediated to us, but we cannot construct the future as we reconstruct the past. The past, however, is not irrelevant here, for in the texts on the resurrection of the dead the past event of the resurrection of Jesus grounds the eschatological future:
Now the truth is that God has raised Christ from the dead, the first-fruits of those who have fallen asleep; for, just as through a man there came death, so the more surely through a man there shall come the resurrection of the dead; ... just as we have borne the image of the man of dust, so the more surely shall we bear the image of the heavenly man as well.
( 1 15:12-34) . Now, the ancients observed that interpretation belongs to the arts that do not impart wisdom, for the object of interpretation is not what is true but only what is said. 86 Formally, no doubt, this is true, but it is an ambiguous truth and can turn into a trap. For if the interpreter who wrestles with the truth of the text may easily find himself wringing from it just what he himself takes to be true, the interpreter who stands aside from the struggle over truth may just as easily, and perhaps more fatefiilly, trivialize the text, missing the drama of its depths. This is the point of the above epigraph taken from Josef Pieper. The deadliest evasion of all, Pieper seems to be saying, is the assumption of a closed, impermeable "observer viewpoint," from which one may spend one's whole interpretative effort busily tracing "influences" and "derivations," "developments" in the writer and his record of subsequent impact ( Wirkungsgeschichte). The error common to the line that started with Pfleiderer did not lie simply in the assumption of an "observer viewpoint" and of an exclusively historical conception of the interpreter's task, nor did it lie simply in a too facile appeal to the category of "development." The main seeds of error were sown in estrangement from particularities of the text and, above all, from the referent itself ( die Sache). This controlling estrangement-the chronic vice of one great wing of biblical scholarship since Spinoza-converted the observer viewpoint into an alienated viewpoint and the historical task into the construction of chimerical trajectories, from supernatural Judaic fantasies to a reasonable Hellenistic wisdom (Teichmann), from harsh and fanatic dualism to maturity of experience (Dodd), from fumbling efforts to fairly effective efforts of accommodation 86 Epinomis 975c (Platonic dialogue of doubtful authenticity). 87 Pieper, Was heisst Interpretation? 21 f. Pieper refers to C. S. Lewis' brilliant evocation of the theme in The Screwtape Letters. See The Screwtape Letters and Screwtape Proposes a Toast (London: Bles, 24 1966) 121: "The Historical Point of View, put briefly, means that when a learned man is presented with any statement in an ancient author, the one question he never asks is whether it is true." to the Gentile mind (Knox). As die Sache disappeared from view, "development" dominated interpretation. Moving in a diametrically opposite direction, let me conclude with some positive considerations bearing on recovery of die Sache.
Peter Stuhlmacher has made the point that, as a pre-Christian theme, the resurrection of the dead was far more firmly rooted in the life of postexilic and postbiblical Israel than has generally been acknowledged. 88 With the Christian gospel, however, a new and unique hope was born in the world. It lay at the heart of the Christian movement, indissolubly bound to the risen Jesus, a fundamental facet of the Christ-event.
"Every historical event," wrote Heinrich Schlier in one of his later essays, "presses toward its text and has its text. Otherwise, it is not an 'event' in the full sense of the word. The complete text of the event we are considering-the resurrection of Jesus-is the New Testament." 89 If the text corresponding to the resurrection of Jesus is the New Testament, this text has peak passages, where hope founded on the risen Christ finds powerful and eloquent expression. Among them is chapter 15 of Paul's first letter to the Corinthians. Though the past few generations have shown intense interest in the retrieval of Christian eschatology, this particular text has repeatedly proved to be among the most vexatious and opaque, for subjective reasons such as I have just evoked. 90 On the other hand, since the Second World War the West has witnessed the flowering of a rich if extremely diverse literature-psychological, phenomenological, philosophic, and theological-on human hope: its role in the establishment of personality, in effecting the transition from absorption with "having" to communion with "being," its reference to personal fulfilment, its irreducibility to the this-worldly, its finally transcendent reference. 91 This literature is a resource for finding access to die Sache, the referent of the great hope-passages of the New Testament, preeminently including those on the resurrection of the dead. Among the striking ascertainments to emerge from contemporary explorations of hope is the linguistic distinction between "to hope to" or "to hope that" and "to hope" simply. 92 Paul, for example, tells the Corinthians: "I hope to spend some time with you, if the Lord permits" (1 Cor 16:7). Here is hope that belongs to the vast category of human hopes (espoirs); it is not hope simply and absolutely (espérance), as in the words "if we have hoped in Christ for this life only, we are the most pitiable people of all" (1 Cor 15:19).
In one of his penetrating treatments of hope, Pieper alluded to the phenomenological studies of Herbert Plügge, a clinical physician who observed among his patients that these two classes of hope-everyday hope and fundamental hope-stood in paradoxical relationship to one another. Fundamental hope-not directed toward anything that one could "have," but bent on "being" and "selfness," on "salvation of the person"-emerged at the very moment that everyday hopes collapsed. "Out of the loss of common, everyday hope true hope arises."
93
In Pieper's view, the test case was the situation of the martyr, for whom the last wisp of human hope was gone. "We can hardly speak of hope, if none exists for the martyr." 94 Indeed, this is precisely the level at which Paul pitched his passionate expositions and expressions of hope. He dealt with fundamental hope, having to do with being, with salvation of the person. What Paul added to the mysterious human phenomenon of such hope was reference to the gospel, that is, to the news of God's act on behalf of every human being in the death and resurrection of Jesus, made Christ and Lord. This gave a unique grounding to "fundamental hope" and, by adding certain dimensions to it through reference to Jesus' own resurrection, it gave this hope the profound and permanent form that it has in the Pauline letters.
I asked above why recognition of die Sache (which we may now characterize, shorthand-fashion, as fundamental hope transvalued by the gospel) was so fitful and dim in the tradition that began with Otto Pfleiderer's gratuitous guesswork. I first answered that hardly anything undermines interpretation more grievously than strict limitation to the stance of the outside observer. In the instance that we have been considering, this invited a too facile recourse to the heuristic category "development." I added that a deeper, more potent factor had been 
